THE ASCENSION OF CHRIST
glorious presence of the Father, but without specifying the mode of such a taking up. Such an assertion is found in the pre-Pauline hymn, probably of Jewish-Christian origin, preserved in Phil 2:8-ll: 4 "He still further humbled himself with an obedience that meant death, even death upon a cross! That is why God has so greatly exalted him " In a striking assertion about the sequel to Jesus' obedience in death, and even in crucifixion, early Christians acknowledged that God "exalted" him and bestowed on him a name which is superior to every name, i.e., Kyrios, the title par excellence for the risen Christ, unto "the glory of God the Father." What is noteworthy in this early Christian homología or confession is the omission of any reference to Jesus' resurrection, or even his burial; one passes from his death upon the cross to his exaltation to glory. Likewise noteworthy is the adoration which is owed to him as here said to have been "taken up in glory" (anelèmphthè), i.e., enthroned. In both instances "glory" (doxa) is associated with Jesus' risen status, and in this instance it is the term of the various phases of his existence mentioned: earthly manifestation, vindication (by God), association with angels, object of proclamation and faith, and glorious enthronement. Again, in noteworthy fashion all this is acknowledged without any reference to the resurrection.
To such early references to the exaltation of Christ one has to relate certain assertions in the Johannine Gospel that seem to allude to the same phase of his existence. In his conversation with Nicodemus the Johannine Jesus says, "As Moses lifted on high the serpent in the desert, so must the Son of Man be lifted on high (hypsothênai), that everyone who believes in him may have life eternal" (3:14). Later on in the same Gospel Jesus is made to say to the Jews, "When you have lifted on high the Son of Man, then you will know that I am (he)" (8:28). In this instance the allusion seems to be to a lifting on high in crucifixion, because human beings are the subject of the verb (hypsôsête). The ambiguity, whether lifting up on the cross or lifting up to glory, which may be found in the first instance is found again in 12:32, "If I am lifted up on high (hypsöthö) from the earth, I shall draw all things to myself"; or again in 12:34, when the crowd replies that it has learned from the Law that the Messiah remains forever, "How then may you say that the Son of Man must be lifted on high (hypsothênai)!" Though some commentators would restrict the "lifting on high" in 3:14 and in 12:32, 34 to the crucifixion of Jesus, as in 8:28, 6 the verb hypsoun is used elsewhere in the NT of Jesus' glorious exaltation (e.g., Acts 2:33; 5:31) and may be a relic of a primitive tradition. Other commentators on the Johannine Gospel have little difficulty in seeing Jesus' "being lifted on high" in these verses as "one continuous action of ascent," 7 in which he begins his transit to the Father in crucifixion and completes it with his exaltation to glory. Once again, if this interpretation is correct, it would be a transit from cross to glory without an allusion to the resurrection. Even though the final redaction of the Johannine Gospel postdates the Synoptic Gospels, it clearly contains many early Christian traditional affirmations which have developed independently of the Synoptic tradition. In time, however, references to Jesus' exaltation came to be coupled with his resurrection. Indeed, this is found in the so-called Jerusalem kerygma, elements of which have been embedded in the early speeches in Acts according to the thesis of C. H. Dodd. 9 In his speech on the first Christian Pentecost Peter affirms: "This Jesus God raised up (anestèsen), and of that we are all witnesses. Being therefore lifted on high (hypsö-theis) to the right hand of God, and having received from the Father the promise of the holy Spirit, he has poured it out-this which you see and hear" (2:33). Similarly in 5:30-31.
Thus some of the earliest references to Jesus' postcrucifixion status were expressed in terms of his exaltation, sometimes without allusion to his resurrection, sometimes with it. Those without the allusion do not deny it, of course, but they reveal at least that Jesus' status as the risen Kyrios was at times thought of independently as an exaltation to the Father's glory, as a glorious enthronement. Indeed, on one occasion Paul even speaks of Jesus' resurrection as being effected by "the glory of the Father": "... so that as Christ was raised from the dead by the glory of the Father, we too might walk in newness of life" (Rom 6:4).
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This belief in the glorious exaltation of Christ is further implied in a series of NT texts that speak of his being in heaven or at the right hand of the Father, with no mention of how he arrived there. Thus, in Paul's earliest letter, the Thessalonians are said to be awaiting "His Son from heaven whom He raised from the dead, Jesus who delivers us from the coming wrath" (1 Thess 1:10); or "he will come down from heaven" (1 Thess 4:16).
n The same presence of Christ is heaven is depicted with apocalyptic stage-props in the Book of Revelation (1:12-18; 3:21b; 6:1b-7; 7:17). In all of these references the celestial existence of Christ is affirmed or assumed without any reference to ascension. glory without any mention of his resurrection, it is not surprising to find the primitive proclamation of his resurrection without any reference to his exaltation or ascension. Thus, in the fragment of early kerygmatic preaching passed on to us by Paul in 1 Cor 15:3-5, "that Christ died for our sins according to the Scriptures, that he was buried, that he was raised on the third day according to the Scriptures, and that he appeared to Cephas, then to the Twelve, ..." Here, though the resurrection and Jesus' postresurrectional appearances are proclaimed, nothing is said of the ascension.
Diverse New Testament Assertions about the Ascension
That the exaltation of Christ should in time have been thought of in terms of an assumption or an ascension is not surprising, given the OT notices of the assumption of Enoch (Gen 5:24) and Elijah (2 Kgs 2:11) and the development of this theme in the case of other OT figures in the intertestamental and later Jewish literature. 12 In dealing with Jesus' ascension in NT writings, one has to distinguish two sorts of references to it: (1) those which allude to an ascension in the context of other affirmations, without describing it; and (2) those which describe or depict it, i.e., situate it in time and space.
1. Texts That Allude to Jesus* Exaltation as an Ascension. Here we must further distinguish between texts (a) that imply motion upwards without using the word "ascend"; and (b) those that employ the verb or its equivalent. Thus (a) in Heb 4:14 we read of Jesus as "a great high priest who has passed through the heavens" (dielëlythota tous ouranous; cf. 6:19-20); or of his having "entered ... into heaven itself (eisêlthen ... eis auton ton ouranon, 9:24). Or again, in 1 Pet 3:22, "who has gone into heaven (poreutheis eis ouranon) and is at the right hand of God." In these passages the motion is not only that of Christ himself, but one that implies either passage through the heavens (plural ouranoi) or into heaven (ouranos, understood as a place). There are also the texts (b) that employ the word "ascend" in a context in which some other affirmation is primary. Thus in Romans Paul argues that God's new way of righteousness through faith in Christ Jesus is open to all and easy of access. He alludes to Deut 30:11-14, where Moses persuades the Israelites that the observance of the Law just promulgated does not require one laboriously to scale the heights or descend to the depths. Paul accommodates these words of Moses in an allusion to Christ himself. The ease of the new righteousness is seen because the heights have been scaled and the depths have been plumbed, for Christ has come to the world of humanity and been raised from the dead: "'Who will ascend into heaven' (that is, to bring Christ down) or 'who will descend into the abyss' (that is, to bring Christ up from the dead)? But what does it say? The word is near to you, on your lips and in your heart..." (10:6-8). Paul thus alludes to the incarnation and resurrection of Jesus; but his use of anabesetai in v. 6, though derived from Deut 30:12 (LXX), makes the Christian reader think of someone "ascending" into heaven, as Christ Jesus did. The allusion here to the ascension may be remote, but it is unmistakable.
Such an allusion is, however, clearer in Eph 4:7-11. In this DeuteroPauline writing, the author speaks of the gifts that the risen Christ has bestowed on his church:
To each one grace was given according to the measure of Christ's gift. That is why it [Scripture] says, "Ascending on high, he led a host of captives; he gave gifts to human beings." In saying "he ascended," what does it mean but that he also descended to the lowest parts of the earth? He who descended is the same as he who ascended far above all the heavens, that he might fill all things. His gifts were that some should be apostles, some prophets, some evangelists, some pastors, and teachers.
In these verses the writer quotes Ps 68:19, adapting it to his purpose by inserting the verb edôken, "he gave" (gifts), in place of the psalm's verb elabes, "you took" (gifts), thus Christianizing the quotation for the purpose of affirming that the ascended Christ graced his church with apostles, prophets, evangelists, pastors, and teachers. His main affirmation bears on the giving, and the ascension of Christ is incidental to that affirmation.
In this category also belongs Jesus' statement to Mary Magdalene on the day of the resurrection itself, when he appears to her and bids her not to cling to him, "for I have not yet ascended" (Jn 20:17). Immediately he adds the charge that she go to his brethren and tell them, "I am ascending to my Father and your Father, to my God and your God." Jesus' real intention in this Johannine episode is to get Mary Magdalene to go and inform his disciples about his risen status: he is returning to him who sent him, 13 and the tenses of the verbs are not to be pressed. Jesus speaks of his "ascension," which in this Gospel is to be understood as "the terminus of 'the hour' in which Jesus passed from this world to the Father (xiii l (ii) The Greek verb in 24:51 is the passive anephereto, "he was carried up," and not a form of the intransitive anabainein, "go up, ascend." Here one encounters the same sort of problem that one does at times when the NT speaks of Jesus' resurrection in the passive, egegertai or êgerthê, "he has been/was raised" (1 Cor 15:12; Rom 4:25), rather than in the active intransitive anestê, "he rose." 22 In all of these instances one has to do with the so-called theological passive, "he was carried up" or "he was raised" by God. In the case of the resurrection one often also finds the active of egeirein with "God" or "the Father" as its subject (e.g., 1 Thess 1:10; Gal 1:1; 1 Cor 6:14). 23 The apparently more primitive expressions of the ascension, as of the resurrection, were couched in the passive; with the gradual development of a higher Christology in the early Christian communities, the use of the active intransitive forms for both the resurrection and the ascension became more common.
(iii) This taking up of Jesus from Bethany, as he was blessing his disciples, is recounted in Lk 24 as happening on the evening of the day of the resurrection itself. The series of temporal adverbs, prepositional phrases, and subordinate clauses used in that chapter make this dating clear: v. 1, "on the first day of the week" (i.e., Sunday); v. 13, "that same day" (Cleopas and his companion leave for Emmaus); v. 33, "that same hour" (they set out to return to Jerusalem); v. 36, "as they were saying these things" (the Eleven and others report about Jesus' appearance to Simon; thereupon Jesus appears to them all); w. 44,50, "but" (= "then," RSV). Thus Luke ends his first volume with a description of Jesus being carried up to heaven from Bethany on the first Easter Sunday evening. 25 If the reference to Jesus' ascension were confined to w. 1-2, there would be no problem; his being "taken up" would simply be understood as a reference to that which was recounted at the end of Lk 24. But immediately thereafter one reads about the appearance of the risen Christ to the "apostles whom he had chosen" (v. 2b; cf. Lk 6:13) and about his "speaking of the kingdom of God" during a period of "forty days" (v. 3). At first one might think that these were postascension appearances of Christ, but then we soon learn that during one of the appearances, when he had commissioned the apostles to be witnesses to him "in Jerusalem and in all Judea and Samaria, and even to the end of the earth" (v. 8), he was taken up from them: "As they were looking on, he was lifted up (epërthê), and a cloud took him out of their sight" (v. 9). As they continued to gaze into the sky, two white-robed persons stood by and asked, "Galileans, why do you stand looking into heaven? This Jesus, who has been taken up (ancdêmph-theis) from you into heaven, will come in the same way as you have seen him go into heaven" (v. II).
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Again, several things should be noted about these verses: (i) The "forty days" of appearances of Christ and of instruction about the kingdom now create a problem when this time notice is compared with Lk 24:51. It seems clear that this difference in timing is the reason for the textual omission of v. 51b that was mentioned above.
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(ii) This passage in Acts supplies a date for Jesus' "ascension" some time after "forty days" had elapsed from his resurrection; but note that in Acts 13:31 the interval is referred to merely as "many days" (epi hëmeras pleious), which suggests that Luke was taking "forty days" merely as a round number. In any case, this passage supplies not only a temporal terminus ad quern for this event in Christ's existence, but also 24 For details see Brown, Gospel according to John (xiii-xxi) 992-94; R. Schnackenburg, The Gospel according to St John 3 (New York: Crossroad, 1982) 318-19. 26 For the textual problems of v. 2 and the reading of the Western text that does not include the verb anelêmphthê, see Epp, "The Ascension" (n. 16 above) 136-37. 26 For the textual problems of Acts 1:9-11, see Epp, ibid. 137-44. 27 One should not neglect the further reference to the ascension in Acts 1:22; as in 1:2, it is again used to mark the end of Jesus' public ministry. In this context, however, that end is to be understood as some forty days after the resurrection. a spatial terminus a quo, the Mount of Olives (1:12), 28 and a spatial terminus ad quern, "heaven" (1:11); moreover, it specifies the mode of motion, "lifted up," with a cloud taking him out of sight and with angels commenting on the connection of his ascension with his parousia.
(iii) Luke has here employed apocalyptic stage-props to recount the ascension of Christ. Whereas in the Lucan Gospel Christ was simply said to have been "carried up into heaven," in Acts 1 this is done with the aid of clouds 29 and angel-interpreters. 30 Such props are found only in the Lucan story.
(iv) Some commentators think that w. 9-11 are actually a later insertion by Luke into a context that originally did not contain these verses or that Luke had originally composed a continuous story that would have gone from Lk 24:49 directly to Acts 1:3 (without the mention of the "forty days"). 31 Whatever one wants to say about such suggestions, the second alternative is attractive, because the story would flow smoothly from Lk 24:49, with its mention of the "promise of my Father," to the reference of Jesus' appearance "alive after his passion" and his instructions about the kingdom, and especially to the further charge to await the "promise of the Father ... before many days" (Acts 1:3-5). I shall return to the question of the "forty days" in the second part of this paper, but one should note at the moment that the insertion of "during forty days" into Acts 1:3 could well have come to pass when Luke decided to divide his opus ad Theophilum into two books. Further discussion of this matter would involve the whole question of the composition of LukeActs, into the details of which we cannot enter here. I need only recall that many commentators on the Lucan writings consider it highly likely that these works existed at one time in an earlier form, to which Luke later added not only the infancy narrative and prologue, but even the secondary prologue of Acts 1:1-2 and the ending in Lk 24-.50-53. two parts; part of it is his lack of concern to eliminate all inconsistencies in his writing; and no little part of it is the emphasis that the double reference gives to the ascension as the line of demarcation for two periods of Lucan salvation-history. This is why H. Conzelmann's theory of the three phases of Lucan salvation-history is basically correct, 33 and not the two-phased theory of W. G. Kümmel, C. H. Talbert, and others. 34 The two phases are said to be that of promise and fulfilment. But whereas this motif is found in the Lucan writings, it is also found in Matthew and John and thus is scarcely distinctive of the Lucan story. Alone among the evangelists Luke has added a sequel to the Jesus-story, and it forms the beginning of the third phase in his view of salvation-history. To the Period of Israel and the Period of Jesus Luke has added the Period of the Church under Stress (ecclesia pressa, in Conzelmann's words). It is precisely the ascension that acts as the line of demarcation between the last two phases.
(c) Mk 16:19: "When the Lord Jesus had spoken to them, he was taken up into heaven (anelêmphthê eis ton ouranon) and took his seat at the right hand of God." This is the third text in the category of descriptive passages. It records that after Jesus "appeared to the Eleven themselves as they sat at table" (16:14, presumably still in Jerusalem) on the evening of the day of the resurrection (because w. 12-13 probably record a primitive, abridged form of the Emmaus incident, Lk 24:13-35), he was so taken up. Here, once again, we find a notice of Jesus' ascension on the day of his resurrection, and the mention of a spatial terminus ad quern.
We have thus noted the diversity of ways in which different NT writers refer to or depict the ascension of Christ. They range from mere allusions to graphic descriptions of his passage through the heavens. Given this diversity of modes of speaking about the ascension, we may pose the real question about the meaning of the ascension in the NT. It is important, however, to stress at this point that the "ascension" of Christ is scarcely a Lucan creation or invention. Even though he may be the only one to describe it, apart from the author of the appendix of the Marcan Gospel, and situate it in space and time, other NT writers have already spoken of Jesus' exaltation, sometimes not with clear distinction from his resurrection, sometimes with such a distinction. In other words, the exal- Now in the night in which the Lord's day dawned, when the soldiers were keeping guard, two by two in every watch, a loud noise sounded in heaven. They saw the heavens opened, and two men descending from there in great splendor and drawing near to the tomb. That stone which had been laid against the entrance started to roll of itself and gave way to the side. The tomb was opened, and both of the young men entered in. When, then, those soldiers saw this, they woke up the centurion and the elders-for they too were there keeping guard. While they were explaining what they had seen, they again saw three men coming out of the tomb, two of them holding the other upright, and a cross following them. They saw that the heads of the two reached to heaven, but that of him who was led by them by the hand surpassed the heavens. Then they heard a voice crying out from the heavens, "Have you preached to those that sleep?" And the answer was heard from the cross, "Yes." (35-43) 30 The developing gospel tradition has here come to a description of the resurrection itself, such as none of the canonical Gospels contains. One sees immediately that the sort of development found in the Gospel of Peter for the resurrection is similar to what Luke has given by his description of the ascension in Acts 1:9-11, albeit in more sober fashion. 3. We are never told explicitly in the NT whence Jesus appears in his postresurrection encounters with his disciples. Regularly enough, the beginning of these encounters is narrated; but at the end, where does he go? A clue, however, is hidden away in the Emmaus account, one on which most readers do not usually reflect. At one point the Lucan Jesus exclaims to the two disciples, "Was not the Messiah bound to suffer all this and so enter into his glory?" (24:26). Thus on the day of the resurrection itself Luke refers to Jesus as having entered "his glory," i.e., the glory (doxa) of the Father's presence. The implication, then, is that the crucified and risen Christ appears to his disciples from glory, i.e., from the glorious presence of his heavenly Father, on whose right hand he has already been installed. 36 In this connection one might recall how Paul says of Christ that he was "raised from the dead by the glory of the Father" (Rom 6:4). 37 The spatial terminus a quo, then, for all the appearances of the risen Christ to his disciples was the glory of his Father's presence-if one may be permitted the use of the adjective "spatial."
4. To make this point a bit clearer, we may ask what difference there was between the appearance of the risen Christ "to Cephas, to the Twelve," etc. (1 Cor 15:5-6) and his appearance to Paul on the road to Damascus (Gal 1:12, 16; cf. Acts 9:3-5; 22:6-8; 26:13-15). As far as I can see, the only difference was temporal; in Paul's case it was postpentecostal, whereas for the others it was prepentecostal. But in either case its "spatial" terminus a quo was the same.
5. The risen Christ who appears to his disciples insists on his identity, even though on one occasion the NT tells us that he appeared to two disciples, as they were walking into the country, "in another form" (en hetera morphê, Mk 16:12). This is recorded in the appendix to the Marcan Gospel, but it may also be taken as the reason why the eyes of Cleopas and his companion in Lk 24:16 are at first "kept from recognizing him" and why Mary Magdalene at first supposes him "to be the gardener" ( Jn 20:15). However one wants to explain this "difference, yet identity," one must recall what Paul says of the difference between a "physical body" sown in death and a "spiritual body" raised therefrom (15:42-44). Indeed, when he tries to describe the risen body, he identifies it expressly with all that is not body, viz., with the "spirit" or with what is "spiritual." That may be something more than rhetorical oxymoron, but it is not very enlightening. In any case, it should say something to the modern reader about how one should exercise caution in envisioning the risen Christ and his "glorified" body. 10. Finally, this explains why Luke, John, and the appendix of the Marcan Gospel speak of the "ascension" of Jesus as an aspect of his entrance into glory associated with the day of his resurrection. If the exaltation or ascension of Christ makes it easier to understand the period during which he manifested himself as risen to his early followers, we see that the risen Christ could appear to his disciples at any time, on the day of the resurrection or "many days" later (Acts 13:31). Luke has not invented the "ascension" as something distinct from Jesus' resurrection-that was in the tradition before him-but he has historicized it in a way that no other NT writer has, by his introduction of the "forty days," about which I shall say more in connection with Pentecost. 41 Luke has done this because of his concern for a historical perspective, which he more than any of the other evangelists has introduced into his form of the early Christian kerygma and the Jesus-story. 42 Indeed, the Johannine account distances this first appearance of the risen Christ from another one "eight days later," when Thomas is present with them, presumably in the same house (20:26), and the Johannine appendix (chap. 21) portrays seven of the disciples, having returned to their old haunts in Galilee, going out to fish. In fact, we never learn from the Johannine Gospel whether the disciples ever carried out their mission, on which they were "sent" (20:21). That, of course, is implied, but what is important is that the Johannine Gospel, in effect, testifies to a period between the resurrection of Christ and the beginning of the Christian mission-to a period during which the risen/ascended Christ appeared to his followers. This shows that the periodization that one finds in the Lucan tradition is not without some foundation in the gospel tradition apart from it. The Johannine Gospel may not know of a "Pentecost" in the Lucan sense; but it does imply at least that the period between the resurrection and the beginning of the Christian mission was more than a matter of hours.
See no. 10 of the section "The Meaning of the Ascension" above. at the end of a harvest. In Num 28:26 it is identified with "the day of the first-fruits" (yôm habbikkûïim; cf. Exod 23:16a). But it came to be understood specifically as the feast at the end of the wheat harvest (Exod 34:22: bikkûrê qêsîr hittîm). According to Deut 16:9, one was to "count seven weeks from the time you first put the sickle to the standing grain." In time this was more specifically explained as a counting "from the morrow after the sabbath (mimmohörat hassabbat), from the day that you brought the sheaf of the wave offering: seven full weeks shall they be, counting fifty days to the morrow of the seventh sabbath" (Lev 23:15-16 ). This became the feast when two loaves made of new flour and baked with leaven were to be offered to Yahweh. Hence, fifty days after the beginning of the harvest, fifty days after Passover, when massôt, "unleavened bread," had been eaten, the Jews would offer farmers' leavened bread to the Lord. The date of the Feast of Weeks, however, was not really fixed until the Priestly tradition had related it to the joined feasts of Passover and Unleavened Bread.
The Relation of the Gift of the Spirit to Pentecost
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Then debate among the Jews of Palestine ensued. Some of them, the Sadducees, started to count the fifty days from "the morrow after the Sabbath," understanding sabbät generically as "feast day," hence equal to Passover itself (15 Nisan, the first month). Reckoning from the day after Passover, they celebrated Pentecost on 6 Siwan (the third month). Other Jews, however, the Pharisees, counted from the Sabbath after Passover, whenever that would come. But still others, e.g., the Essene community of Qumran and those who used the Book of Jubilees, who depended on a calendar in which the feasts fell every year on the same day of the week, held that the first sheaf, which was to be offered on "the morrow of the Sabbath," was to be presented on the Sunday following the Passover octave (22 Nisan). 55 Reckoning from that date, they celebrated the Feast of Weeks on the 15th of Siwan (the third month). 56 The debate persisted for centuries, and traces of it are found in the rabbinical writings of subsequent centuries. 57 This dispute about how to reckon the date of Pentecost need not detain us, since in the Lucan story the only important thing is "the fiftieth day," and the connotations that it carried. Hebrew 'cisis. 74 The expressionyayin hädäs occurs nowhere in the Hebrew Bible, but it is found later in the Mishnah (Tebid Yom 1:1; Shebiith 7:7). Finally, though the Hebrew word tiros, often translated as "must, new wine," occurs frequently enough in the Hebrew Bible, it is never translated in the LXX as gleukos. But in his introduction to the Temple Scroll Y. Yadin entitles his discussion of the Feast of New Wine as Mo'ed bikkûrê hattîrôsl Whatever the relation of these various terms for "new wine" really is, it is at least possible that Luke in his story of the first Christian Pentecost has mingled allusions to the Jewish Pentecost of New Wheat/Grain with those of the Pentecost of New Wine. For him, however, it makes little difference, since the only thing that is of importance is that a period of "fifty days" has separated the resurrection of Christ, shortly after Passover, from the occasion when the Spirit-guided proclamation of the Word was made to Jews of Jerusalem, "Judeans" and Jews from every nation under the heavens.
Lastly, if there is any value in the suggestion that I am making here, it would be a substitute explanation for the connection of "sweet/new wine" with the speaking in "other tongues." O. Betz once tried to explain that connection by appealing to Isa 28:7-13, but he had to appeal to Tg. Jonathan on the Prophets to establish what has turned out to be a farfetched connection at best. 75 Appeal to such a targumic writing, which cannot be dated earlier than about A.D. 300, has merely complicated further the entire issue.
In any case, in the Lucan story the "promise of the Father" is bestowed on the nucleus community of Christian disciples empowering them to begin their mission of testimony on a feast that is marked in more than one way as pentecostal. The "Pentecost" of Acts 2:1, then, has connotations that are not to be missed.
The Relation of the Fifty to the Forty Days
According to H. Conzelmann, the dating of the event on Pentecost is related to the "forty days" of Acts 1:3 and "need not belong to the substance of history." 76 However, to my way of thinking the "fiftieth day" is more important than the forty days, since this seems to be the import of Luke's formula "when the day of Pentecost was running its course" (lit. "was being filled out"). 77 This specific designation stands in contrast to the vague expression "during forty days" (1:3). But if, as I have suggested earlier, Luke has inherited from the tradition before him Jerusalem as the place and Pentecost as the time when the first disciples confronted Jerusalem Jews with the kerygma, what is the point of the "forty days"? Several things must be considered in answering that question. First, the fact that Acts 13:31 refers to the same interval merely as "many days" (hëmeras pleious) implies that the forty is to be understood as a round number, the OT background of which is clear. 78 Second, the "forty days" are not meant by Luke to be a period needed by Jesus himself, i.e., for some development in his role in salvation-history. Third, Acts 1 suggests rather that the interval was needed for the disciples, who during that time were instructed about the kingdom (v. 79 Though the lastmentioned interpretation may seem related to the suggestion that we have made in the foregoing paragraph, it really goes beyond it. As for the other modes of interpreting the Lucan story, they seem to verge on the eisegetical, apart from the one about the fulfilment of Joel's prophecy; yet even that is to put an emphasis on a minor detail in Peter's speech that is not warranted. Anything that might be valid in these suggestions has to be subordinated to the main Lucan emphasis: it is the Spirit, as the poured-out promise of the Father by the ascended Christ, who empowers the disciples to make the first proclamation of the Christevent to Jerusalem Jews which results in three thousand of them becoming the first-fruits. This is the role of the Spirit in the corporate life of the early Christian nucleus community. This is indeed the Lucan emphasis.
But another aspect of the role of the Spirit of the ascended Christ can be found in the Deutero-Pauline Epistle to the Ephesians: "You were sealed with the holy Spirit of promise" (1:13). The suggestion here is that individual Christians have been marked or "sealed" as belonging to the Spirit, since in antiquity a seal (sphragis) was used to show ownership. Again, in the same writing the author mentions how Gentiles have become "fellow heirs, members of the same body, and fellow sharers of the promise in Christ through the gospel" (3:6). What is significant here is the use of "promise" in a way resembling the Lucan relation of the "promise of the Father" with the Spirit, but the latter's influence is now depicted as having other effects, on individuals, on Gentiles. In the use of "promise" in both Luke-Acts and Ephesians one has to recall its OT background. God's promise(s) made to the patriarchs of old is/are now related to the Spirit of God and realized in a new way. In the OT the Spirit of God expressed Yahweh's presence to His people in a creative, prophetic, or renovating fashion. In these NT writings those modes of presence either to individuals or to the Christian community are realized as the promise of the Father of the risen and ascended Christ.
It would really take another whole article to discuss the role of the 79 "Why There Were Forty Days between the Resurrection and the Ascension in Acts 1,3," SE IV (TU 102) 419.
